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But Amos rejected this naive notion which identified patriotism and religion, limiting Jehovah's concern to Israel (a notion sarcastically mentioned in Am 32 and rejected in 9 7), and Hosea introduced into it a moral element -loyalty. Then the Book of the Law found in the Temple in 621 (which, as generally assumed, is the bulk of Deut 5-26 and 28) taught that the relation between Jehovah and Israel was not a natural one, but was based on divine election (Deut 7 6-8) and was ratified by a covenant in the days of Moses (5 2 s Acts 3 25; 7 8; Rom 9 4; Gal 4 24; Heb 8 6-12; 10 16 f. 6 Paul, following the LXX, used the word tLa&rhKr) (testament) instead of avv67Krl n'"!?, covenant); from I Cor 11 25 the expression "new testament" (Jer 31 31) passed to Matt 26 28; Mark 14 24; Luke 22 20 ("testament" occurs also in Hebr 7 22; Rev 11 19). Hebr 9 15-20 explains the use of "testament" for "covenant" by the fact that death and blood were required to establish both the covenant through Moses and that through Christ. The real reason, however, is that in a covenant both parties are on an equal footing, while in a testament (as in a divine covenant) one of the parties is human while the other belongs to the invisible world: thus anthropomorphism is avoided by the use of "testament." The word avv6'Krf (covenant) occurs neither in the LXX (as a rendering of n'1.), nor in the New Testament; it is found only in the versions of Aquila, Symmachus, and Theodotion; as well as in Wisdom of Solomon I I;; 12 21; I Mace 10 26; II Macc 13 25; 14 26.
Other scholars, however, distinguish sharply between true facts and true doctrines. The facts in this particular case are the following: in 621 B. C. a scroll, called the Book of the Law, was found in the Temple in Jerusalem and, after it was read publicly, was accepted as a divine revelation to Moses. "And the king... made a covenant before the Lord ... to perform the words of this covenant that were written in this book. And all the people stood to the covenant" (II Kings 23 3). The Judeans henceforth believed that, according to that book (called the Book of the Covenant in II Kings 23 2, 21), Jehovah had chosen Israel through a covenant to be his own people; but the truth of this doctrine transcends historical research, and must be established through theological or metaphysical arguments, rather than through the kind of "objective evidence" which the science of history uses to establish actual facts.
Historians have attempted to explain Israel's belief that it was the chosen people of Jehovah without recourse to supernatural assumptions. Indeed, some scholars refuse to even consider the doctrine of election as a problem to be investigated by historians. Thus, for instance, K. Marti (Geschichte der Israelitischen Religion, p. 150) has asserted that the question for Old Testament students is not, 'How did the universal God become the God of Israel?' but rather, 'How did Yahweh the God of Israel become the sole God of heaven and earth?' K. Budde also eliminates the election of Israel from the study of Old Testament religion by simply stating that the bond between Jehovah and Israel was not created by Jehovah's choice of Israel, but by Israel's choice of Jehovah as its God: "Israel's religion became ethical because it was a religion of choice and not of nature, because it rested on a voluntary decision which established an ethical relation between the people and its God for all time" (The Religion of Israel to the Exile, p. 38. New York, 1899).
On the other hand, a historian may attempt to explain how Israel's faith in its divine election ever arose-for Israel's faith is a historic fact. J. M. P. Smith7 discovers the root of this faith in national and racial pride, and in the worship of Jehovah unknown to other nations; moreover many kings in the ancient Near East regarded themselves as divinely chosen. In reality one might wonder whether there is a basic difference between the assertion of the Cyrus Cylinder from Babylon that Marduk the god of Babylon "sought a righteous prince after his own heart, whom he took by the hand. Cyrus, king of Anshan, he called by name, to lordship over the whole world he appointed him" (R. W. Rogers, Cuneiform Parallels to the Old Testament, p. 381. New York, 1912); and the words of the Second Isaiah, "Thus saith Jehovah to his anointed, to Cyrus, whose right hand I have held, to subdue nations before him: ... 'I will go before thee, and make the crooked paths straight; I will break in pieces the gates of brass, ... ; and I will give thee the treasures of darkness,..., that thou mayest know that I, Jehovah, who call thee by thy name, am the God of Israel" (Isa Since Israel became the Chosen Nation through a divine covenant in 621 B. C., when the Deuteronomic Code found in the Temple was accepted as divine revelation to Moses, it is not amazing that all historical writing before 621 is strictly secular. But it will be immediately objected that the J and E documents, written long before 621, show that Jehovah watched over the Patriarchs and the tribes of Israel descended from them, and in every crisis intervened triumphantly in behalf of his people, making possible its growth and progress. Moreover, the stories of Elijah and Elisha (except II Kings 9), likewise considerably earlier than 621, are replete with miracles and saturated with divine interventions in human affairs. All this is indisputable: the only question is whether we may class J, E, and the stories of Elijah and Elisha as history. The legendary character of the Elijah and Elisha stories is recognized by modern critical students: these stories are not genuine historical accounts based on written sources contemporary with Elijah and Elisha, but are folk tales rewritten by literary men. A real historian in II Kings 9 1-3 recognized the prophetic gifts of Elisha but ignored his miraculous powers.
The situation is somewhat similar in the case of the J and E documents. In these, as in the Elijah and Elisha stories, Jehovah is still the God of Israel, not yet the international God of justice of Amos: consequently his exclusive and absorbing concern about Israel and its leaders is taken for granted. Like the authors of the Elijah and Elisha stories, the J author could not utilize any written sources at all, whether reliable or legendary, in composing his epic of Israel from Abraham It is not primarily in the J and E accounts of Jehovah's intervention in Israel's behalf that the new conception of history as "a divine dispensation"8 (cf. Judg 2 6-3 6) had its origin, but in the Deuteronomic Code found in 621, and ultimately in the eighth century prophets. Amos is the first, in our existing records to declare that Jehovah will punish all nations for their sins (Amos 1-2, in part), and that he was concerned with the Ethiopians as much as with the Israelites, actually giving countries to Israel's worst enemies as well as to Israel (9 7). Then Isaiah, confronted with the irresistible advance of the Assyrian armies (beginning in 745, after Amos had pronounced his oracles) dared assert with incredible boldness that the god of his little people was responsible for the Assyrian conquests. For in Jehovah's hand, Assyria was only the rod of his anger (Isa 10 5), eventually to be punished because it failed to realize that it was merely Jehovah's ax and boasted itself against him that hewed therewith (10 i5a).
The first -and greatest -work in which God is said to control the course of events for the fulfilment of his purposes and men are regarded merely as pawns in his hand, is that history of God's Kingdom on earth dating from about 450 B. C. which we call the Priestly Code. At a time when the Jews, under Persian rule, no longer expected to become again an independent kingdom except through a miraculous intervention of God and were in danger of losing their national identity like the Northern Israelites, the authors of the Priestly Code created for the Jews the Holy Congregation for which the Deuteronomic Code of 621 had merely laid the foundations: it organized the Jews not merely as the people chosen by God through his covenant, but as his own Kingdom on earth, a theocracy within an empire, a holy congregation apart from the Gentiles, governed by God through the High Priest and living in accordance of the law revealed to Moses. Such a theocratic commonwealth, similar in character to a church, caused no uneasiness to the Persian authorities, who were extremely liberal in religious and cultural matters. To establish such a holy community the Priestly Code combines history and legislation. It shows how the sole God in existence created heaven and earth in six days and by resting on the seventh gave to the Sabbath a cosmic significance and ultimate validity; then God through a succession of eliminations in every generation separated Israel from the Gentiles; finally on Sinai the laws regulating the life of the holy congregation and specifying its duties toward its divine sovereign were revealed to Moses, and a country was provided for the twelve tribes. In this dogmatic history God is active throughout, from the moment when God said, 'Let there be light' and there was light, to when the High Priest Eleazar and Joshua distributed the land of Canaan among the nine and a half tribes "by lot as the Lord had commanded by the hand of Moses" (Josh 14 1 f.). The human characters are either passive pawns in God's hand, or, as God's enemies, are inexorably punished, if not instantly eliminated. In this account of an imaginary Utopia, planned and organized in detail by God at Sinai and in Canaan, the question of historicity is irrelevant: the whole had to be accepted by faith, and having thus been accepted it became the charter of Judaism -and one of the most influential writings in the world. Although there is no agreement as to whether historical research is scientific or not -it is not if by science we mean exact science, -there can be no serious question about the characteristics of genuine history. In an encyclical published in 1883, Pope Leo XIII said, "It is the first law of history that it dare say nothing which is false nor fear to utter truth that we find merely; truth no longer malleable to human need" it may well be that our scholarly work may prove, in its by-products, religiously significant, and that its result will be "not to destroy but to clarify the spiritual value and moral authority of the Scriptures."I" I6 R. B. Y. Scott, The Relevance of the Prophets (New York: Macmillan, 1944). p. vii.
